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distinguish Jains from Ajivikas, who are shown as sharing ideas or 

customs. As sharp critics, the Buddhists have emphasized sensitive 

issues which were fundamental to their opponents, such as the extreme 

consequences of the theory of non-violence combined with the question 

of intentionality. They are prompt to denounce the casuistry of the Jain 

tenets or arguments. As can be seen from stray references given above 

to non-Pali Buddhist sources, these points are also those highlighted in 

the Buddhist perception of Jainism as expressed in Sanskrit or Tibetan 

texts. 

Although the basically polemical attitude of Theravadins has 

naturally restricted the power of their analyses, confrontation with 

available Jain texts shows that sound and reliable evidence is clothed in 

literary garb, that there is a full awareness of Jain technical terminology. 

The second layer of Pali exegesis, especially the sub-commentaries 

written by Dhammapéla, contains valuable material. It seems to reflect a 

historical context where “Jains” seems to mean rather “Digambaras” 

than “Svetambaras”. As far as Dhammapala is concerned, this could be 

explained by his South Indian milieu, where Digambaras were more 

numerous than their rivals. But in non-Pali Buddhist sources — as well 

as in non-Buddhist sources — there are hints which suggest that 

Digambaras were also the main, if not the only, target, as if the 

Svetambara tradition were negligible. This fact has still to be explained. 
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The Legend of the Establishment of the Buddhist Order 

of Nuns in the Theravada Vinaya-Pitaka 

Even the Buddhist world has not remained unaffected by the 

growing awareness of the position of women, and Western Buddhist 

groups in particular have found it necessary to discuss the attitude of 

Buddhism to the position of women in society. Clarification of the 

attitude of early Buddhists towards women, and especially of the 

position accorded to nuns in the early Buddhist community, may well 

be expected from a detailed examination of the Vinaya-pitaka. This 

book of the discipline of the Order rules on many questions regarding 

the daily life of monks and nuns of the time and also contains much 

information relating to cultural history. Passages which include 

references to or indeed exclusively refer to nuns shed light on the 

attitude towards women in early Buddhism. 

Apart from the Bhikkhunivibhanga, which contains those rules of 

the Patimokkha that only apply to nuns as well as their histories and the’ 

relevant commentaries, there are few passages in the Vinaya-pitaka 

which specifically relate to women. However, an examination of those 

passages in the Khandhaka reveals much which renders a consistent 

evaluation of the position of women in early Buddhism more difficult. 

In this paper the first section of the tenth chapter of the Cullavagga (Cv 

X.1 = Vin II 253-56) will be examined for direct and indirect state- 

ments regarding the position of women. In this section the events 
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leading to the establishment of the Buddhist Order of nuns are 

described. Within this framework, the eight special rules for nuns (garu- 

dhamma) were laid down. These were to be accepted by every woman 

before her entry into monastic life. In addition, this passage contains 

sayings of the Buddha about women and their influence on Buddhist 

doctrine. 

At the beginning of the first section of the tenth chapter of the 

Cullavagga, the events immediately preceding the establishment of the 

Buddhist Order of nuns are described. In general terms these are as 

follows: the foster mother (and aunt) of the Buddha, Mahdapajapati 

Gotami, is the first woman to ask the Buddha to permit the acceptance 

of women into the Order in principle.! The Buddha does not give his 

consent to this request of Mahapajapati, which she repeats three times. 

Vin Il 253 (Cv X.1.1): sadhu bhante labhevya matugamo tathagatappavedite 

dhammavinaye agdrasma anagariyam pabbajjan ti (“It would be good, sir, if 

women could leave home for homelessness in the dhamma and vinaya 

expounded by the Tathagata’). The term pabbajjd here is to be taken merely as 

a contrast to the worldly life, not in the sense of a technical term for lower 

ordination. In the Bhiksuni-Karmavacana (Schmidt 1993, 3a1), however, the 

terms pravrajyadm upasampadam are used at this point. 

2Vin II 253 (Cv X.1.1): alam Gotami md te rucci madtugamassa tathagatappa- 

vedite dhammavinaye agdrasmda anagdarivam pabbajja ti “Enough, Gotami, 

let it not please you for women to leave home for homelessness in the dhamma 

and vinaya expounded by the Tathagata”). Thus it is not an explicitly negative 

answer by the Buddha, but rather that he advises Mahapajapati Gotami against 

her request — without giving a reason. Similarly ma@ rucci/md ruccittha 1s 

used in Vin II 198 (Cv VII.3.16): alam Devadatta, ma te rucci samghabhedo, 

garuko kho Devadatta samghabhedo ti and in Vin 1 150 (Mv UI.11.6): 

mdyasmantanam samghabhedo ruccitthd ti (cf. Also Hintber, 1968, section 

260). — Sp 1290f. comments on the passage of the Cullavagga referred to 

here: kamam honti kilametva pana anekakkhattum vacitena anunnatam 

pabbajjam dukkham laddhad avam amhehi ti sammd paripdlessanti ti garukam 

katva anujanitukamo patikkhipati (“{The Enlightened One] instills respect [for 

the Pabbajja. thinking]: ‘The [women are] eager [to receive the Pabbajja] but 

are in want [of it]. They will observe the Pabbajja very carefully, which is 

permitted [by me] only after much petitioning, [because the women think]: 

‘This Pabbajja was hard to attain for us!*’ [With these thoughts the 
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Mahapajapati Gotamti, although evidently much grieved, is not 

completely discouraged. She cuts her hair off, dresses in a robe, and 

with other women of the Sakya clan, follows the Buddha, who has 

meanwhile moved on to Vesali.? There Ananda observes her piteous 

state and questions her, so she explains the situation to him.* Thereupon 

Ananda himself takes the matter up. He too expresses Mahapajapati’ s 

wish three times to the Buddha, but in vain. Later, however, by skilfully 

steering the conversation? he draws from the Buddha the admission that 

in principle women are capable of attaining Enlightenment,® and by 

alluding to the many services which Mahapajapati rendered the Buddha 

in his youth, Ananda manages to get the Buddha to agree in principle to 

Enlightened One] who wishes to permit [the Pabbayja] rejects it.”). 

3This passage is omitted in the Bhiksuni-Karmavdcana ; there Ananda speaks to 

Mahapajapati Gotamt just after she has left the Buddha. 

4In the Pali (Vin II 254) Gotami says “the Enlightened One does not permit” (na 

bhagava anujanati) and in the Bhiksuni-Karmavdcana (Schmidt 1993, 3b4), 

“women do not attain” (na labhate matrgramah) is said. 

SAfter his direct request has failed, Ananda thinks, (Cv X.1.3 = Vin II 254): 

yan nindham afifiena pi partydyena bhagavantam yadceyyam (“What if I were 

to ask the Enlightened One in a different way”). The portayal in the Culla- 

vagga thus implies intentional manipulation of the Buddha by Ananda. It is not 

clear, however, whether the reproaches made to Ananda during the first 

council relate to this deliberate manipulation (Cv XI.1.10 = Vin II 289): idam 

pi te Gvuso Ananda dukkatam yam tvam mdtugdmassa tathdgatappavedite 

dhammavinaye pabbajjam ussukkam akasi (“This too is a dukkata |mis- 

demeanor] on your part, that you made such an effort to further women in the 

dhamma and vinaya expounded by the Tathagata’). — In the Bhiksuni- 

Karmavacana (Schmidt, 1993, 4a1/2), Ananda only asks the Buddha once for 

his agreement ; the description of how Ananda steers the conversation another 

way is entirely absent. 

Vin Il 2 54 (Cv X.1.3) bhabbo Ananda matugamo tathdgatappavedite dhamma- 

vinaye agdrasma anagarivam pabbajitva sotapattiphalam pi sakadagami- 

phalam pi andgdmiphalam pi arahattam pi sacchikdtun ti (“Ananda, when 

women leave home for homelessness in the dhamma and vinaya expounded by 

the Tathagata, they are able to realise the fruit of entry into the stream, the fruit 

of once returner, the fruit of non-returner and [the state of an] arhat’’). — This 

passage is missing in the Bhiksuni-Karmavdacana. 
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the admission of Mahapajapati — and thus of women in general — into 

the Buddhist Order.’ 

The acknowledgement that women are capable of attaining 

Enlightenment is fundamental for a definition of the position of women 

in early Buddhism. It means that in this respect the Buddha regarded 

men and women as equal.® This assessment may also have been 

decisive for the Buddha’s assent to the establishment of an Order of 

nuns.? Gustav Roth puts it as follows: !® “The existence of such a view 

is of fundamental importance for the existence of an Order of Buddhist 

nuns.” 

The agreement to the establishment of the nuns’ Order was not 

given unconditionally. This may be deduced from the further course of 

events described in this section of the Cullavagga. Only if Mahapajapati 

is prepared to follow the eight garudhammas (literally, “important 

7In contrast, the course of events in the Bhiksuni-Karmavacand (Schmidt 1993, 

4at-6a3) is as follows: Ananda only asks the Buddha once to grant admission 

to women into the Buddhist Order. The Buddha answers md te ... rocatam 

(Pali: ma te rucci) as in the Pali version and gives as the reason for his answer 

that the dhamma and vinaya would not last long (no time period is given here!) 

if women obtain the Pabbajja and Upasampada. The comparison of women to 

diseases follows this (see below) and only then comes the specification of the 

eight garudhammas to be observed by women. 

8Cf. also Vajirarafianavarorasa, Vol. I, p. 142. 

2Cf. Horner, 1930, p. 103; cf. Pitzer-Reyl, 1984, p. 19, and cf. Heng-Ching 

Shih 1991, p. 84. It should be noted here, however, that the attainment of 

Srotapanna rank is not synonymous with the attainment of the lowest grade of 

the Buddhist monastic path to salvation, as Jens-Peter Laut 1991 (p. 268 and p. 

266, n. 55) evidently assumes. In this regard, the text examined by Laut should 

be checked again to determine whether it does in fact represent the ancient 

Turkish version of the legend of the establishment of the Buddhist Order of 

nuns. 

lOBhiVin (Ma-L), p. xxxi. 
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rules”) may she (thereby) belong to the Order.!! Although these eight 

garudhammas serve not only as admission criteria but also as rules to be 

observed for life by every nun,!? in the Pali Vinaya!> they are not 

connected with the Bhikkhunipatimokkha. At the same time, in seven 

garudhammas there are parallels either in words or in content with the 

Pacittiya section of the Bhikkhunivibhanga.!* As will be explained 

below, it is possible that it was due to later editing by monks, that a list 

of the rules that seemed to them most important should be juxtaposed to 

the eight Parajika rules applying to nuns.!> As regards the grade of 

penalty, the garudhammas are on a par with the Samghadisesa offences. 

This is shown by the content of the fifth garudhamma (see below). 

Furthermore, the content of passages in which monks are mentioned in 

Vin I 255 (Cv X.1.4.): sace Ananda Mahdapajapati Gotami attha garu- 

dhamme patiganhati sa ‘v’ ass@ hotu upasampada, and Vin II 257 (Cv 

X.2.2.): yadaggena Ananda Mahdpajapatigotamiya attha garudhamma 

patiggahitd, tad eva s@ upasampanna ti. 

l2This is expressed in the sentence following each garudhamma (Cv X.1.4 = 

Vin II 255): ayam pi dhammo sakkatva garukatvad manetva piijetva yavajivam ° 

anatikkamaniyo (“This rule is to be respected, honoured, esteemed and 

observed for life and must not be broken’). 

l3Gustav Roth (BhiVin(M4-L), pp. xxixf.) has been able to establish that the 

position of the section within the Vinaya traditions containing the garu- 

dhammas is approximately the same across the various Buddhist schools: in 

the Pali Vinaya-pitaka, in Fa-Hsien’s translation of the Mahasamghika 

Vinaya, in the Tibetan version of the Mulasarvastivada Vinaya, and in the 

Bhiksuni-Karmavacanda. He thus assumes that the direct connection between 

the garudhammas and the Bhiksunivibhanga found in the Mahasamghika- 

Lokottaravadin Vinaya is artificial, diverging from the arrangement in an 

“original” version. 

I4Cf. also BhiPr, pp. 8, 118. This will be examined in more detail when garu- 

dhamma 5 1s considered below. 

131 is noteworthy that there are thus eight Parajika rules, eight garudhammas 

and — in so far as one can include the garudhammas as a category of 

misdemeanor alongside the other classes of offence of the Bhikkhunivibhanga 

— eight categories of offence for nuns. Thus things are evened up, in that the 

Bhikkhunivibhanga has no Aniyata section and thus contains one category of 

offence less than the Bhikkhuvibhanga. 
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connection with transgression against the garudhammas leads at least to 

equating the garudhammas with the Samghadisesa offences. One of the 

attributes a monk must possess in order to be allowed to instruct nuns 1s, 

according to Pacittiya 21 of the Bhikkhuvibhanga,!® that he should not 

have offended against a garudhamma. Here the garudhammas listed in 

the Cullavagga, which are applicable only to nuns, cannot be meant. 

Probably, as Horner says,!’ the Samgh4disesa rules are meant, for the 

relevant passages of the Mahavagga and the Cullavagga dealing with 

monks who have transgressed the garudhammas, mention parivasa,'* a 

kind of trial period which constitutes part of the punishment for monks 

who have committed a Samghadisesa offence.!? 

Garudhamma 1 requires “the complete subordination of nuns to 

monks”’.29 The sequence of the eight rules specific to nuns begins with a 

stipulation which makes it quite clear that a nun is always beneath a 

monk in social rank. “A nun, even if she has been ordained for a 

hundred years, is to make a respectful [verbal] greeting, to stand up, to 

make the greeting with palms laid together and to carry out the acts of 

l6Vin IV 51: na... garudhammam ajjhapannapubbo hoti. 

17Cf, BD IV, p. 66, n. 1. 
I8Vin I 49: sace upajjhayo garudhammam ajjhapanno hoti parivasdaraho ...; 

Vin I 52: sace saddhivihariko garudhammam ajjhapanno hoti parivadsaraho 

- Vin II 226: sace upajjhdyo garudhammam ajjhadpanno hott 

parivdsaraho. The equation of the Samghadisesa rules of the monks and the 

garudhammas of the nuns is particularly clear in the two following passages : 

Vin I 143: idha pana bhikkhave bhikkhu garudhammam ajjhapanno hoti 

parivasaraho (“But here, O monks, a monk has transgressed against a 

garudhamma, and has thus become one who deserves parivdsa”), and parallel 

to that, Vin I 144: idha pana bhikkhave bhikkhuni garudhammam ajjhapanna 

hoti manattaraha (“But here, O monks, a nun has transgressed against a 

garudhamma, and has thus become one who has deserved mdnatta’’). 

Buddhaghosa (Sp, p. 1069) also expounds this passage in this way: garu- 

dhammam ajjhdpanno hoti parivasdraho, miildya patikassanaraho hot, 

mdnattaraho abbhdnaraho, saigho kammam kattukamo hon. 

l9The grade of penalty is explained in detail in Vin III 112 (in the word-for- 

word commentary on Samghdadisesa 1 of the Bhikkhuvibhanga). 

20Thus BhiPr, p. 118. 
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homage to a monk, even if he has only been ordained that day.”2! 

Aithough it can be established that the wording of this garudhamma is 

not very close to that of Pacittiya 94 of the Bhikkhunivibhanga (Vin IV 

343),°2 a close correlation in content can nonetheless be perceived. At 

that point in the Bhikkhunivibhanga it is stated that a nun is not 

permitted to sit in the presence of a monk without having asked his 

permission. The garudhamma examined here thus goes further than 

Pacittiya 94, as it appears that a nun who is seated must stand up when a 

monk approaches, in order to make the necessary gestures of respect. At 

the same time, Cv VI.6.5 (Vin II 162) says that women — along with 

nine other groups of people — are not to be greeted by monks 

(matugamo avandiyo). Nuns, on the other hand, only have the Buddha’s 

permission to withhold, by means of a dandakamma,*> the respect 

otherwise due to a monk in exceptional cases (namely if a monk has 

behaved improperly towards an individual nun or to the Bhikkhuni- 

samgha).*4 

In this context, the further course of the narrative in the Cullavagga 

is interesting. There it is recounted that Mahapajapati — again through 

the mediation of Ananda — asks the Buddha to rescind garudhamma 1 

and to permit the main criterion of greeting, with the appropriate 

actions, between monks and nuns to be seniority rather than sex.2> The 

Buddha, however, vehemently rejects this suggestion. “That is 

2lvin Il 255: vassasatupasampannaya bhikkhuniyd tadahupasampannassa 

bhikkhuno abhivadanam paccutthanam afjalikammam sadmicikammam 

katabbam. In the Bhiksuni-Karmavadcand (Schmidt 1993) this garudhamma is 

placed last (see 6a1/2). 

22Vin IV 343: ya pana bhikkhuni bhikkhussa purato anapucchd dsane 

nisidevya, pacittivan ti. Cf. also BhiPr, p. 118. 

23Description of the implementation of a dandakamma in Vin I 84 (Mv 1.57). 

24Vin IL 261f. (Cv X.9.1): avandivo so bhikkhave bhikku bhikkhunisamghena 

katabbo ti. Cf. also Vajirarahanavarorasa, 1983, p. 264. 

“2Vin I 257f. (Cv X.3): sddhu bhante bhagava anujdnevva bhikkunan ca 

bhikkhuninan ca yathavuddham abhivadanam paccutthadnam afijalikammam 

samicikamman ti. 
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impossible, Ananda..... Ananda, the adherents of other religious 

communities, whose dhamma is badly expounded, will not greet women 

with respect ..., how then can the Tathagata prescribe a respectful 

greeting of women?’’2© Thereupon he lays down that a monk who shows 

respect to a nun commits a dukkata offence.*’ It emerges from this 

passage that the Buddha definitely regarded himself, and the Order he 

founded in the context of his wider social milieu and in particular in 

relation to the other religious communities existing at that time.7® At the 

same time this garudhamma shows that at least some of the traditional 

ideas of the relations between the sexes were taken over into the life in 

the Buddhist Order, for in Asian countries the manner and sequence of 

greeting are important etiquette, reflecting the social structure.?? 

Garudhamma 2 reads, “A nun shall not spend the rainy season in a 

residential district where there is no monk.”2° Pacittiya 56 of the 

Bhikkhunivibhanga (Vin IV 313) is identical to garudhamma 2. The 

definition of abhikkhuko ndma dvaso in the word for word commentary 

on this Pacittiya rule also contains a reason for the prescription: na 

sakka hoti ovadadya va samvasaya v@ gantum: “It is not possible to go 

for instruction or samvasa”.3! Samvdsa means “living together” and as a 

26Vin II 257, 258: atthanam etam Ananda anavakaso .... ime hinama Ananda 

affiatitthiya durakkhdtadhammad matugaGmassa abhivadanam ... na 

karissanti, kim anga pana tathagato anujanissati madtugamassa abhivadanam 

sou Hs 

27As the term dukkata is used as the designation of an offence here, it may be 

assumed that this rule was not laid down until after the closing of the 

Patimokkha (cf. Oldenberg’s introduction to Vin I, p. xx). 

28A further example of this is the legend of the establishment of the Uposatha 

ceremony in Vin | 1o1-104 (Mv II.1-3). Here too the Buddha — at the 

suggestion of King Bimbisara — takes his bearings from the adherents of 

other religious communities who meet at periodic intervals to make their 

teachings known. 

2°Thus also Horner, 1930, p. 121. 

30Vin II 2 55: na bhikkhuniyad abhikkhuke Gvase vassam vasitabbam. — This 

garudhamma is placed third in the Bhiksuni-Karmavdcana (see Schmidt 

1993, 5a2/3). 
3! Buddhaghosa (Sp, p. 938) explains this: samvdasdya ti uposathapavarana- 
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technical term in the Vinaya-pitaka “the community which carries out 

legal action together, recites together and has the same instruction.’’34 

Consequently garudhamma 2 is closely connected to garudhamma 3 

(see below). During the rainy season, which monks like nuns are to 

spend at a fixed place, the nuns will be under the control of monks ;33 

however, at the same time they will be guaranteed male protection. 

Garudhamma 3 states that twice a month a nun 1s to ask for two 

rulings from the Order of monks, one regarding the Uposatha day and 

the other about monks coming to offer instruction.34 This garudhamma 

is in complete agreement with Pacittiya 59 of the Bhikkhunivibhanga 

(Vin IV 315). The nuns were obliged to ask the monks for information 

about the Uposatha ceremony as the exact date was determined by the 

monks.>> 

pucchanatthdya: “For samvasa 1s: for the purpose of asking [the date of] 

Uposatha and Pavarana.” For further information Buddhaghosa refers to the 

passage of the Pacittiya-rules in the Bhikkhuvibhanga which relates to the 

instruction of the nuns. 

32Thus in Vin III 28: samvdso nama ekakammam ekuddeso samasikkhatd, eso 

samvdso nama. so tena saddhim n’ atthi, tena vuccati asamvaso ti: “Living 

together means: common legal procedure, common recitation and the same 

instruction. One refers to as asamvdso a person with whom this is not the 

case.” 

33C£. also Pitzer-Reyl, 1984, p. 26. 

34Vin Il 255: anvaddhamasam bhikkhuniyad bhikkhusamghato dve dhamma 

paccasimsitabbé uposathapucchakan ca ovadipasamkamanafn ca. In the 

Bhiksuni-Karmavacana this garudhamma only states that the nuns are to ask 

for the assignment of instruction every fortnight. The Uposatha ceremony is 

not mentioned there (bhiksunya Ananda bhiksoh Sakdsdd [sic] anvarddhama- 

sam avavdddnuSdsani paryesitavya). Here this garudhamma is placed second 

(see Schmidt 1993, 5at/2). 

35 Barua, 1966, p. 77, assumes that the nuns were unable to set the date. 

However, Barua does not give proofs in support of this assertion. It may be 

concluded from the further course of the description in the Cullavagga that 

the recitation of the Patimokkha was completely taken over by the nuns 

shortly after the setting down of the garudhammas (Cv X.6.1-3 = Vin II 

259,260; see also Mv II.36.1 = Vin I 135). Thus the nuns exercised their own 

administration of justice within their Samgha (cf. also Pitzer-Reyl, 1984, 
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The instruction given to the nuns, the main subject of which was 

the garudhammas,*®© changed over time. At first, the whole Bhikkhuni- 

samgha visited the monks in order to receive instruction. However, 

mistrust by “the people” soon led to only two or three nuns at a time 

being allowed to visit a monk, who had been designated by the 

Bhikkhusamgha as bhikkhunovddaka (“instructor of nuns’), for this 

purpose (Cv X 9.4 = Vin II 263f.). Monks were forbidden to enter the 

nuns’ area (bhikkhunipassaya) to give instruction. This may be con- 

cluded from Pacittiya 23 of the Bhikkhuvibhanga (Vin IV 56). During 

their instruction the monks questioned the nuns as to whether they had 

kept the garudhammas, checking that they had maintained the 

discipline.3/ 

Garudhamma 4 and Pacittiya 57 of the Bhikkhunivibhanga (Vin IV 

314) describe the pavdrand ceremony?® for nuns: “At the end of the 

rainy season a nun shall satisfy both orders in three respects: by that 

which is heard, seen and suspected.”2? According to the description in 

the Cullavagga, at first nuns did not perform this ceremony at all. Then 

they performed it only within their order and later, in a third move, the 

complete order of nuns performed the pavdrand in front of the order of 

monks. As this caused trouble in the Bhikkhusamgha, the Buddha 

decreed that a pavdrand was first to be completed in the nun’s order. On 

the following day a nun appointed as spokeswoman by the 

p. 27). 

36Vin IV 315 ovddo nama attha garudhamma. Stipulations regarding the 

carrying out of the instruction of nuns are contained in Pacittiya 21-23 of the 

Bhikkhuvibhanga (Vin IV 49-57). Cf. BhiPr, p. 122. 

37Pitzer-Reyl, 1984, p. 27, sees here “‘a further instrument of control” over the 

nuns. 

38Detailed regulations for this ceremony for nuns in Cv X.19 (Vin II 275f.); the 

regulations concerning this for monks are in Mv IV.1.14 (Vin I 1509f.). 

39Vin Il 255: vassam vutthadya bhikkhuniya ubhatosamghe tihi thanehi 

pavaretabbam ditthena va sutena va parisankaya vd, — Cf. Hiniiber 1968, 

pp. 157f., section 147. This garudhama is the only one which is in the same 

place in the Bhiksuni-Karmavdcand (see Schmidt, 1993, 5a3/4/5) and in the 

Pali tradition. 
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Bhikkhunisamgha was to go with the Bhikkuntsamgha to the 

Bhikkhusamgha and was to carry out the pavadrand ceremony again (Cv 

X.19=Vin II 275f.) in front of the Bhikkhusamgha. Before that, the nuns 

had asked each other to say whether they had seen, heard or merely 

suspected any offence. On the following day these proceedings were 

repeated in front of the order of monks. The nuns’ spokeswoman asked 

the monks to voice their objections.49 The monks did not ask for 

objections from the nuns. Thus the nuns were controlled by two 

authorities, the monks only by one. 

Garudhamma 5 stipulates that nuns who offend against a 

garudhamma must perform 14 days of mdnatta in front of both 

orders.4! This garudhamma is the only one of the eight garudhammas 

for which there is no equivalent, either literal or in content, in the 

Pacittiya section of the Bhikkhunivibhanga. However, garudhammas 2, 

3, 4 and 7 correspond literally to Pacittiyas 56, 59, 57 and 52 of the 

Bhikkhunivibhanga. There is a contradiction here within the Vinaya 

regulations as the penalty for a Pacittiya offence does not include the 

imposition of mdnatta,** which is part of the penalty designated for a 

Samghiadisesa offence.*3 

It is also noticeable here that within the series of the eight rules 

(garudhammas), seven regulations delineate the characteristics of these 

offences, and one rule (garudhamma 5) merely defines the penalty. In 

the categories of offence in the Patimokkha the penalty is defined either 

in each rule itself (Parajika),** or at the end of the category of offence in 

question (Samghadisesa), or in the commentary to the rules 

40Cf. BhiPr, p. 123. 
4lvin H 255: garudhammam ajjhapanndya bhikkhuniya ubhatosamghe 

pakkhamanattam caritabbam. In the Bhiksuni-Karmavacana (see Schmidt, 

1993) this garudhamma is placed seventh (5b4/5, 6a1). 

42 an offence against one of the Pacittiya rules requires a simple confession. 

43Here in garudhamma § it is not a matter of parivdsa. Nuns, as opposed to 

monks, are not obliged to complete a parivdsa in the case of a Samghadisesa 

offence (cf. also BD IV, p. 192, n. 2). 

44C£ Hecker, 1977, p. 93. 
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(Nissaggiya-Pacittiya, Sekhiya); or it may emerge from the designation 

of the offence itself (Pacittiya, Patidesantya). Further rules contain no 

penalty (Adhikarana-Samatha), or the penalty is not pre-determined 

(Aniyata). This inconsistency within the Vinaya regulations can be 

judged as an indication that the compilation of the eight garudhammas 

recorded in the Cullavagga does not stem from an original conception, 

but is the result of a development. Accordingly it is possible that the 

compilation of the garudhammas which we have before us today is 

more recent than the rules corresponding to the garudhammas in the 

Pacittiya section of the Bhikkhunivibhanga. 

Garudhamma 6 contains the two most important procedural 

differences between nuns and monks in bestowing the Upasampada: 

“After having obeyed the six precepts for two years, a Sikkhamana must 

request Upasampada from both orders.”4> Only women are subject to 

the condition of a two year probationary period,*© and the condition that 

Upasampada must be taken twice, with consent from both the nuns’ and 

the monks’ Orders.*’ This garudhamma expresses the dependence of 

45 Vin II 255: dve vassani chasu dhammesu sikkhitasikkhaya sikkhamanaya 

ubhatosamghe upasampada pariyesitabbad. This garudhamma is placed first 

(4b5, Sal) in the Bhiksuni-Karmavacand (see Schmidt, 1993), which makes 

sense. In this tradition the point is only that a woman has to request both the 

Pabbajja and the Upasampada from the monks; a two year probationary 

period is not mentioned (bhiksubhyah sakasad [sic] Ananda matrgramena 

pravrajyopasampad bhiksunibhavah pratikamksitavyah). In content, 

Pacittiyas 63 and 64 of the Bhikkhunivibhanga (Vin IV 319 and 321) 

correspond to the first part of this garudhamma. Pacittiya 63 rules that a nun 

who takes into the Order a Sikkhamana who has not been instructed in the six 

precepts for two years commits a Pacittiya offence. Pacittiya 64 adds the extra 

condition that a Sikkhamana must be approved by the Order. 

46 Admission to this probationary period is also formalised by a legal act 

(kamma), as may be concluded from the history of Pacittiya 63 of the 

Bhikkhunivibhanga (Vin IV 318f.; cf. BhiPr, p. 137). 

47The progress of a woman up to the attainment of nun’s status is thus as 

follows: (1) A lay member (updsika) becomes a Samaneri through the 

Pabbajja. (2) As soon as a Sémaneri is 18 years old, she may ask for 

permission from the Order of nuns, to begin the two year probationary period. 

The completion of the probationary period is the prerequisite for admission to 
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the Order of nuns on the Order of monks particularly clearly, as it 

guaranteed the influence of the monks on the admission of a woman to 

the Buddhist Order. The final decision whether to receive a woman into 

the Buddhist Order lay with the monks. 

The six precepts to be obeyed by the Sikkhamana during the 

probationary period correspond in content to four of the five sila*® to be 

adhered to by lay members: to refrain from killing living creatures, 

from theft, from falsehood, and from the consumption of intoxicating 

drink. In addition the Sikkhamana was not to be unchaste or to eat at the 

wrong time.?? 

It is remarkable at this point that the Buddha, at the very moment of 

granting the establishment of a nuns’ Order, uses a term (sikkhamand) 

without giving any further explanation, although he could not possibly 

have used it before. The procedure by which a woman became a 

Sikkhamana and the rules she was to obey during this time are 

described in the history of Pacittiya 63 in the Bhikkhunivibhanga, but 

not at this point in the Cullavagga. So one may presume that this 

particular garudhamma stems from the time when the Buddhist Order 

of nuns was already a permanent part of the Buddhist community. It is 

possible that after the death of the Buddha there was a tendency within 

the Upasampada. Now the Samaneri is given the title Sikkhamana. If she 

breaks any of the six precepts during the probationary period, then (2) begins 

all over again. (3) After completion of the probationary period the Sikkha- 

mand asks the Order of nuns for Upasampada. (4) After Upasampada by the 

Order of nuns, she is taken by all the nuns to the Order of monks, where she 

(or rather another nun on her behalf) requests Upasampada again. Only after 

the Order of monks has given her Upasampada, is she a fully-fledged member 

of the nuns’ Order, a Bhikkhuni. 

48Cf. also Nyanatiloka, 1983, p. 209. 

49These six precepts are listed in Pacittiya 63 of the Bhikkhuntvibhanga (Vin IV 

319). They are formulated as follows: pardtipata veramanim dve vassani 

avitikkammasamadddnam samddiyadmé, adinnaddana@ veramanim 

samadiyami, abrahmacariya veramonim ... samadiyami, musdavada 

veramanim ... samddiyami, surdmerayerna japamadatthana veramanim ... 

samadiyami, vikdlabhojand veramanim ... samddiyamiti. Cf. also Horner, 

1930, pp. 138ff. 
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the community of nuns to abolish this extra probationary period for 

nuns. At this, the more conservative members of the order may have felt 

compelled to give added weight to its institution by giving the ruling in 

the garudhammas the authority of the Buddha’s words. 

Garudhammas 7 and 8 refer to personal relationships between 

monks and nuns. 

Garudhama 7: “A nun is in no way allowed to insult or disparage a 

monk.”°° This garudhamma corresponds to Pacittiya 52 of the 

Bhikkhunivibhanga (Vin IV 309). Here, according to Horner,?! refer- 

ence is made to the conflict between the “group of six nuns” and Upali, 

described in the history of Pacittiya 52 of the Bhikkhunivibhanga. Thus 

it is most probable that this garudhamma 1s of a later date when the 

Order of nuns already existed. On the other hand, the sequence of the 

origin of individual parts of the Vinaya-pitaka cannot be clearly 

determined. Thus, if Oldenberg is correct in his assumption that the 

histories of the individual rules in the Patimokkha originated at roughly 

the same time as the Mahdvagga and Cullavagga, then Horner’s 

argument is invalid. The result of Horner’s reflections can nevertheless 

be viewed as correct, because insulting or disparaging behaviour toward 

monks by nuns would not have required an extra ruling in the 

Patimokkha if it had already been regulated in the garudhammas, which 

according to tradition had been laid down previously. This 1s 

particularly unlikely given the fact that an offence against a 

garudhamma entails a considerably harsher punishment (namely 

fourteen days mdnatta) than neglect of a Pacittiya rule. 

Garudhamma 8: “From today, for nuns, speaking>? to monks is 

50Vin I 255: na bhikkhuniyad kenaci partvadyena bhikkhu akkositabbo 

paribhasitabbo. Horner, 1930, points out that there is no rule for monks 

which forbids them to insult nuns. Insulting a nun by a monk is only 

mentioned in Afiguttara-nikaya V, pp. 70f. (cf. Horner, 1930, p. 126 and note 

2), where it is given as one of ten reasons for suspension from participation in 

the recitation of the Patimokkha. 

11930, p. 158. 

“Rhys Davids and Oldenberg, 1885, p. 324. n. 4. translate vacanapatha by 
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forbidden, but for monks, speaking to nuns is not forbidden.”>? This 

garudhamma corresponds in content partly to Pacittiya 95 of the 

Bhikkhunivibhanga (Vin IV 344): y@ pana bhikkhuni anokdsakatam 

bhikkhum pattham puccheyya, pacittiyan ti (“A nun who puts a question 

to a monk who has not given her permission [to do so, commits a] 

Pacittiya [offence]’). 

On the one hand, the garudhammas separate the nuns’ Order from 

the monks’ Order, as they are only valid for nuns; on the other hand 

they integrate the two Orders, in that they regulate the personal 

relationship of the nuns to the monks.>4 They are thus of fundamental 

importance in the evaluation of the position of the Bhikkhunis in 

relation to that of the Bhikkhus. In the garudhammas “the dependence 

of the Bhiksunisangha on the Bhiksusangha is at times quite bluntly 

expressed”.>> All eight garudhammas express an aspect of the personal 

subordination of individual nuns to the monks.°© Hermann Odlenberg, 

in fact, sees the significance of the Bhikkhunisamgha within the early 

Buddhist community as defined through the garudhammas.>’ He is 

perhaps not going too far when he says,°® “As the wife is under the 

guardianship of the husband, the mother under the guardianship of her — 

sons, so the Order of nuns is under the guardianship of the Order of 

monks.” Although the Bhikkhunisamgha is in itself a completely 

‘“admonishing”. Oldenberg, 1959, p. 345, gives reasons why vacanapatha 

here cannot be taken to mean that a nun is not allowed to speak to a monk at 

all. He maintains that what is meant is that she is not allowed to call a monk 

to account for an offence. As against that, the sequence of addressing one 

another was apparently dependent on social hierarchy and thus “speaking to” 

in the narrower sense may be intended here. 

33Vin Il 255: ajjatagge ovato bhikkhuninam bhikkhiisu vacanapatho, anovato 

bhikkhinam bhikkhunisu vacanapatho. 

>4See also BhiPr, p. 118. 

>5BhiPr, p. 8. Cf. also Oldenberg. 1959. p. 345. 

S©BhiPr, p. 8. 

SICK. Oldenberg, 1959. p. 347. 

58Oldenberg, 1959, Pp. 343. 
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independent institution, as a whole it is subordinate to the 

Bhikkhusamgha. Roth even suspects that the garudhammas were in fact 

aimed at discouraging women from entering the Order.°? This 

interpretation, however, does not seem appropriate to the historical 

situation. When the Buddha, contrary to contemporary custom, admits 

women into his Order, he is on new spiritual ground, which demands 

particular consideration for the views of “the people”. 

When Mahapajapati has accepted the eight garudhammas without 

hesitation, Ananda conveys this to the Buddha. It is only then that the 

Buddha expresses his misgivings about the admission of women into 

the Buddhist Order to Ananda, and establishes the consequent impor- 

tance of keeping the eight garudhammas.© Before this, the founder of 

the religion had explained the consequences of his assent to the estab- 

lishment of an Order of nuns thus :®! 

>°BhiVin(Ma-L), p. xxxi. 
6OVin Il 256 (Cv X.1.6) seyyathapi Ananda puriso mahat taldkassa patigacc’ 

eva Glim bandheyya yadvad eva udakassa anatikkamandya, evam eva kho 

Ananda maya patigacc’ eva bhikkhuninam attha garudhamma pajfifatta 

yavajivam anatikkamantya ti (“Ananda, just as a man, looking ahead, builds a 

dam for a great [water] reservoir, so that the water does not overflow, so have 

I, with foresight, laid down for nuns eight garudhamma which are to be kept 

for life’’). 

6lvin I 2 56 (Cv X.1.6) sace Ananda ndlabhissa matugamo tathagatappavedite 

pabbajjam ciratthitikam Ananda brahmacariyam abhavissa, 

vassasahassam saddhammo tittheyya. yato ca kho Ananda matugdmo 

tathdgatappavedite ... pabbajjito, na dani Ananda brahmacariyam 

ciratthitikam bhavissati, pafic’ eva dani Ananda vassasatani saddhammo 

thassati. seyyathapi Ananda yani kanici kulani bahutthikani appapurisakani 

tani suppadhamsiyani honti corehi kumbhatthenakehi, evam eva kho Ananda 

yasmim dhammavinaye labhati mdtugGmo_.... pabbajjam na tam 

brahmacariyam ciratthitikam hoti. seyyathapi Ananda sampanne sdlikkhette 

setatthika ndma rogajati nipatati evan tam salikkhettam na ciratthitikam hoti, 

evam eva kho Ananda yasmim dhammavinaye labhati matugamo ... 

pabbajjam na tam brahmacariyam ciratthitikam hoti. seyyathapi Ananda 

sampanne ucchukkhette mafijetthika ndma rogajdati nipatati evan tam 

ucchukkhettam na ciratthitikam hoti, evam eva kho Ananda yasmim 

dhammavinaye labhati matugamo ... pabbajjam na tam brahmacariyam 
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“If, Ananda, women had not received the Pabbajja in the dhamma 

and vinaya expounded by the Tathagata, the Brahma path would have 

lasted long. The saddhamma would have lasted 1000 years. And now, 

Ananda, that women have received the Pabbajja in the dhamma and 

vinaya expounded by the Tathagata, the Brahma path will not last long, 

Ananda. The saddhamma will last only 500 years.® 

‘Just as families with many women and few men are easily over- 

powered by thieves, so the Brahma path in whose dhamma and vinaya 

women receive the Pabbajja will not last long. 

‘Just as when a disease known as mildew affects a whole rice field, 

that field will not last long, so the Brahma path in whose dhamma and 

vinaya women receive the Pabbajja will not last long. 

“Just as when a disease known as blight affects a whole field of 

sugar cane, that sugar cane field will not last long, so the Brahma path 

in whose dhamma and vinaya women receive the Pabbajja will not last 

long.” 

Women are equated with disease and their admission into the 

Buddhist Order allegedly brings about an earlier decline of the Buddhist 

teaching. The Buddha says this, not as the reason he is against the estab- 

lishment of the Order of nuns,®°? but only after the deed has already been 

done. 

These statements are difficult to reconcile with the fact that the 

Buddha had without hesitation admitted that women had the ability to 

attain Enlightenment and had in the end assented to the establishment of 

an Order of nuns. Here on the one hand the ambivalence becomes clear 

which reflects the currents of a time of radical spiritual change and on 

the other hand this passage illustrates the personal conflict in which the 

founder of the religion may have found himself. His affection for his 

ciratthitikam hott. 

62The numbers given are surely not to be taken literally. Probably, in fact, long 

periods of time are meant (cf. Horner, 1930, p. 105, n. 3). No time Is given 1n 

the Bhiksuni-Karmavacana (Schmidt, 1993), 4a2/3. 

o3However, Bhiksuni-Karmavacand (Schmidt, 1993), 4a2/3. 
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foster mother led him to wish to protect her interests but also led him 

into conflict with his wider social milieu, as the decision to include 

women in the community of the Order was not usual at that time. 

Beginning from the assumption that the events recorded in the 

Cullavagga did in fact take place in this or in a similar way, an attempt 

has been made to formulate a uniform assessment of women on the part 

of the Buddha. 

B.C. Law takes the view that the rights which were granted to the 

nuns within the Samgha were not the result of the liberal attitude of the 

Buddha, but that on the contrary they had been hard won by the nuns 

themselves. He starts from the assumption that the Buddha himself was 

against the establishment of the Order of nuns,®* but had to bow to the 

persistent entreaties of the women. At the same time, Law believes it 

probable that the Buddhist Order of nuns was only established after the 

Buddha’s death.® This interpretation, however, is not supported by a 

critical examination of the texts. 

In several more recent works on women in early Buddhism it has 

been unanimously established that in comparison to his contemporaries, 

the Buddha himself took a progressive attitude toward women.®® As the 

idea of the admission of women into ascetic communities was nothing 

new,°’ the decision to establish an Order of nuns was not so excep- 

tional. However, as Horner states, the Buddha gave a strong further 

impulse to a new development of his time.°8 In addition, Horner points 

S4Cf. Law, 1927, p. 66. 

OSCE. Law, 1927, p. I. 

66Thus Horner, 1930; Kabilsingh, 1984; Pitzer-Reyl, 1984; and Jordt, 1988, 
Pp. 31-39. 

©/There were a great many Jain nuns living in Vesali, where the events leading 

to the admission of women into the Buddhist Order took place, according to 

Horner, 1930, p. 108. This statement, however, she only substantiates through 

one passage, Jataka 536 (cf. Horner, 1930, p. 108, n. 5). On parallels in the 

traditions regarding the establishment of Orders of Jain and Buddhist nuns cf. 

Horner, 1930, p. 102. 

68Cf, Horner, 1930, p. 108; thus also Pitzer-Reyl, 1984, p. 20. 
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out that apart from this point in the Cullavagga there are no further 

proofs in the Vinaya that the Buddha was originally against the estab- 

lishment of an Order of nuns.°? Another conjecture expressed in the 

literature suggests that the reservations of the Buddha regarding the 

establishment of a nuns’ Order was due to his realistic appraisal of the 

situation of women living the homeless life.’? It was clear to him that 

women belonging to no household would be deprived of protection. 

Transferral of this protecting role to the monks would have meant that 

they would have had to take on within the Samgha the very role which 

they had just decided to give up by joining the Order to concentrate on 

their spiritual development. Although early Buddhism did not differen- 

tiate between men and women regarding the ability to achieve 

Enlightenment, in other areas Kajiyama concludes that social discrimi- 

nation against women was predominant. ’! 

As has been shown, the passage examined here contains eloquent 

but partially contradictory information regarding the position of women 

in early Buddhism. On the one hand, the acknowledgement that women, 

like men, are able to attain Enlightenment illustrates that the Buddha 

did not discriminate between the sexes in this respect. Such a specific. 

assessment is fundamental for a definition of the position of women 

within a community in which the declared goal of each member is the 

attainment of Enlightenment (escape from the cycle of rebirth). In 

addition, the result of the events described in the first section of Chapter 

Ten of the Cullavagga, that is, the establishment of the nuns’ Order by 

the Buddha, establishes that the founder of the religion was prepared to 

take into account the concept of equality of the sexes provided for in 

Buddhism, documented here by acknowledgement of the full ability of 

women to attain Enlightenment. 

On the other hand, the garudhammas make it clear that a nun is 

6°Cf. Horner, 1930. p. 105. 

70Cf. Kabilsingh 1984. pp. 24f, and cf. Kajiyama, 1982, pp. 53-70. see 

especially p. 60. 

CE, Kajiyama, p. 70. and Jordt. 1988, p. 34. 
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always below a monk in social rank. In fact, these particular rules for 

nuns also ensure that the nuns are guaranteed male protection and 

knowledgeable instruction. Nevertheless, this is outweighed by the 

aspect of the control exercised by the monks. The nuns were usually 

subject to two authorities, the monks to only one, and the final judge- 

ment always rested with the monks. Although the Bhikkhunisamgha 

was conceived as a completely independent institution in itself, as a 

whole, nevertheless, it was subordinate to the Bhikkhusamgha. The 

traditional ideas of the relations between the sexes were thus taken over 

into the life of the Buddhist Order. 

It must be added here that the Buddha was probably not able to free 

himself entirely from the idea of woman as temptress and so did not 

consent unreservedly to the establishment of a nuns’ Order.’ 

According to Pitzer-Reyl, an assessment of the position of women in 

early Buddhism is impossible without taking account of the rule of 

celibacy, which is fundamental to the Buddhist community (Parajika I 

of the Bhikkhuvibhanga). As Buddhism is a religion with basically 

ascetic characteristics, it partly took over from Brahmanism the tradi- 

tional view that identified woman with a sexuality hostile to 

Enlightenment (being a distraction from the religious goal).’? The 

Buddha evidently saw himself and the Order he founded in the context 

of his wider social milieu and in particular within the context of the 

other religious communities which originated at that time. The Buddhist 

Order was founded in a time of radical spiritual change and Buddhism 

was but one of many newly established ascetic religious communities. 

Thus, while it was possible for the Buddha to take the risk of 

disseminating his new ideas, he must also have been aware that the new 

would only last if it first gained the acceptance of his contemporaries. 

An added complication was that the Buddhist Order had been 

conceived as dependent on the good will of a lay community and was 

thus in competition with the other religious communities established at 

?2cf. Also Kabilsingh, 1984, pp. 25f., and Pitzer-Reyl, 1984, p. 20. 

73Cf. Pitzer-Reyl, 1984, pp. 16f 
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the time. Against this background, the hesitation of the Buddha over the 

establishment of an Order of nuns is also understandable. On the one 

hand, he wanted to take into account the concept of equality provided 

for in Buddhism, and in addition to that there was probably the 

particular obligation he felt towards his (foster) mother, yet on the other 

hand, the demands of the wider social milieu could not be ignored. 

Many passages in the Vinaya indicate that the Buddha was an innovator 

as well as being a conservative person. 

According to tradition, a number of the rules of the Suttavibhanga 

were only drawn up because “the people” complained about the 

behaviour of the monks or nuns./* These complaints are, however, often 

described as based on misunderstandings and misinterpretations on the 

part of the laity. Nevertheless the Buddha always reacted by laying 

down a rule, thus complying with the wishes of “the people”. This 

conformism of the Buddha, documented in the Vinaya, confirms the 

conjecture that it was his thinking with regard to the understanding of 

the lay members which was the cause of his hesitation as well as for the 

subordination of the nuns to the monks. It is possible that he was afraid 

that if he accorded equal status to women within his Order, it would 

cost him many members and thus endanger the very survival of the 

Buddhist Order. Bearing in mind that Buddhism was only one among 

many contemporary ascetic groups this is more than probable. 

Nevertheless, while interpreting the histories of the Patimokkha rules, it 

must be borne in mind that they are probably more recent than the 

corresponding rules themselves. Often the whole history only represents 

a “schematic setting for the content of the formula”.’° This leads to the 

conjecture that the histories of the individual rules of the Patimokkha 

contained in the Suttavibhanga arose for the most part from the need of 

74Thus Parajika 2 and Samghadisesa 7 of the Bhikkhuvibhanga, Samghadisesa 

1, Nissaggiya-Pacittiya 1,11, and 12 of the Bhikkhuntvibhanga. Cf. also 

Hecker, 1977, p. 95. 

73BhiPr, p. 185. 
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the monks and nuns to have a historical basis for each rule. ’© 

The passage examined here contains clear indications that the 

legend of the establishment of the Order of nuns did not originate 

entirely from events which actually took place. In view of the chrono- 

logical succession of the events described, the text seems much more 

likely to have been extended gradually, reflecting the concerns of 

various “editors”. According to Horner, it was the men who handed 

down the texts. It was therefore quite possible that they neglected to 

transmit some of the passages which referred to women. Only events 

which were so unusual that they could not be omitted were handed 

down. She explains,’/ “It should be remembered too, that monks edited 

the sayings attributed to Gotama and they would naturally try to 

minimise the importance which he gave to women.” Possibly the legend 

recounted in this section of the Cullavagga may be seen as a reflection 

of such a development. Thus it is also uncertain whether the Buddha 

himself demanded so complete a subordination of nuns to monks as is 

laid down in the eight garudhammas. 

There was a time lapse between the death of the Buddha’® and the 

final codification of the Vinaya. As the Buddha left his community 

without a spiritual leader, many problems arose for the then leaderless 

Samgha. Often the rules for behaviour laid down by the Buddha were 

inadequate to meet new cases of conflict. Therefore new rules had to be 

drawn up. These rules were also attributed to the Buddha, the sole 

“lawmaker” in his lifetime,’? in order to prevent any doubt as to their 

binding character. It is probable that during this period, elements of a 

patriarchal system gained greater acceptance, altering the concept of 

equality originally provided for in Buddhism. 

7©Cf. BhiPr, p. 185. Dieter Schlingloff, 1964. p. 538. takes this view: “In one 

story or another memories of actual incidents in the community may have 

been reflected. However, most of the stories are pure invention in order to 

give reasons for the regulations.” 

77 Horner, 1930, p. 105. 

78Cf. Bechert, 1991. 

79Hecker. 1977. p. 90. 
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It is possible that the compilation of the garudhammas to hand 

constitutes a later insertion into the Vinaya, which is more recent than 

the rules corresponding to the garudhammas in the Pacittiya section of 

the Bhikkhunivibhanga. Pointers toward this are the inconsistency in the 

sequence of garudhammas (see garudhamma § in particular); the unsys- 

tematic order of the eight garudhammas in the Cullavagga; the differ- 

ence in the sequence of garudhammas in the traditions of other 

Buddhist schools,®° as well as the parallels both literal and in content in 

the Pacittiya section of the Bhikkhunivibhanga. It is therefore possible 

that the compilation of the eight garudhammas is not based on an 

original conception but is the product of a process of development. It 

may be assumed that some of the garudhammas examined here stem 

from the time when the Buddhist Order of nuns was already a fixed 

component of the Buddhist community. Possibly after the death of the 

Buddha there was a tendency within the nuns’ community to abolish the 

additional rules for nuns, or at the least, to mitigate them, whereupon 

conservative members of the Order may have felt compelled to give 

them added weight by establishing them as the garudhammas. 
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Cv Cullavagga. 

Mv Mahdvagega 

804 further indication is also the direct link of the garudhammas with the 

Bhikkhunivibhanga in the Vinaya of the Mahasamghika-Lokottaravadin. Roth 

explains (BhTVin(Ma4-L), p. xxx), “This throws a clear light upon the tendency 

which has been observed in regard to the arrangement and the composition of 

our Bhi-Vin(Ma-L), the tendency being to supply a complete set of the 

Bhiksuni-Vinaya as a whole which is consistent in itself.” 
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Sp Buddhaghosa, Samantapasdadika, Vinaya-atthakathd. J. Yaka- 

kusu and M. Nagai, eds., 7 vols., London: PTS 1924-47. 

[Index vol. by H. Kopp, London: PTS, 1977]. 

Vin Vinayapitaka, ed. H. Oldenberg, 5 vols., London 1879-83. 
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